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Introduction
S
CHOLARS working on different Christian cults in medieval Europe are wont to deal with the rather commonplace, although highly interesting, cases of relic thefts and the associated co-option of particular saints and their cults. Such cases reinforce our perception of the period as a dynamic and creative one in regard to the transfer and proliferation of Christian cultic practices to new areas and social contexts beyond their original locales. However, in the cases I shall discuss in the following, you will not be treated to cases of intra-religious take-overs or the simple borrowing or copying of relics within a single religious tradition, but you will be presented with cases in which one religion appropriated entire cults, divinities and saints from another religion. What we shall see here concerns gods and saints in what we may term "inter-religious transit" and their ultimate adoption and inclusion into different-and as I hope to demonstrate-entirely new spiritual contexts. This paper will deal with a major aspect of the religious exchange between Buddhism and Daoism in medieval China, namely that of Daoist appropriation of Buddhist divinities and saints. The related and highly important issue concerning the typological copying of deities for similar, functional purposes that we see in both the Buddhist and Daoist material will not be dealt with here for practical reasons. Although it is of equal importance for our understanding of the inter-religious appropriations that took place in the meeting and co-existence in the same cultural space of the two religions, that issue is so extensive that it would require a separate discussion in its own right.
That being said, there are certain religious parameters which set the Buddhist and Daoist meeting and subsequent interaction apart from the general situation we see in medieval Europe with its distinct center-periphery situation, at least up to the time of the Reformation. In the following I shall endeavour to present the most important and obvious features of this process as it unfolded in medieval and early pre-modern China. Firstly (and perhaps most importantly), both Daoism and Buddhism were polytheistic. We are to a large measure justified in this claim, I believe, even though on a perceived deeper level, there are indeed underlying concepts of larger, divine and cosmic entities behind their respective doctrines and cosmologies. Nevertheless, on the practical and functional levels both traditions upheld the notions of numerous gods in ranked hierarchies staffing their respective pantheons, a reality which is of course also reflected in the liturgical literature such as prayer books and ritual manuals.
Secondly, both were non-centralized religions in the sense that none of them upheld a specific religio-political centre. Both Buddhism and Daoism had numerous primary and secondary centres, controlled by different schools or distinct lineages. Moreover, their professionals, i.e. the Daoist and Buddhist monks and nuns, did not enjoy universal status or authority, similar to designated representatives of the Catholic Church such as priests, bishops or cardinals. Therefore their ability to function, expand and proselytize depended in large measure on local socio-political and economic conditions. But when doing so, these professionals would appear to have enjoyed considerably more individual freedom and spiritual licence than for example their Catholic counterparts, who appear -at least in principle-to have carried out their work under some degree of papal supervision.
Thirdly, the two religions co-existed within the same social and cultural frameworks, i.e. within the boundaries of Chinese society and cultural norms. This factor is crucial for understanding how and why Buddhism and Daoism were so relatively open towards each other's teachings and practices, and why borrowings between them took place rather frequently.
Fourthly, Buddhism and Daoism shared holy sites (although not exclusively so). This holds good for both larger-scale, primary sites such as holy mountains, as well as for more localized centers like provincial towns or even localized cult-sites such as those we find at the county-level.
Fifthly, both were major book traditions. The cult of the book, or rather the cult of books, was central to both Buddhism and Daoism. Holy writ was universally upheld by both traditions and numinous values ascribed to books were established in more or less the same manner, such as through divine revelation or a special, sanctified transmission. On the practical level it is well known that both Buddhism and Daoism copied from each other's scriptures. In other words, as far as the the formation of their respective sets of holy books are concerned, each was indebted to the other to a considerable extent. Finally, the degree of inter-religious influence, borrowing and appropriation that took place in the intersections and cross-overs between Buddhism and Daoism, varied in intensity, depth and significance in the course of Chinese history. There were periods where this inter-religious activity was exceptionally strong and far-reaching, impacting greatly on the development of both religions; while at other times, Buddhism and Daoism would appear to have developed without too much interference from the other, in almost autonomous fashion. However, at no time in their respective progress in Chinese history did the inter-play between the two traditions cease or disappear.
Even though some of the above aspects relating to Buddhism and Daoism can also be found-in more or less similar manner-in the interplay between the medieval Christian church and its religious rivals in Europe and beyond, I would like to stress that the decentralized, polytheistic and doctrinally polyvalent, sometimes even internally contradictory elements found within the structures of both Chinese Buddhism and Daoism, immediately set them apart from Christianity, in particular the Catholic church, as direct, comparative models.
Here I cannot address all the relevant cases or the entire range of relevant sources, but will limit myself to a few representative examples with the aim of casting light on some of the most important ones. I shall distinguish between Buddhist gods and saints which were simply borrowed, and those that were appropriated and transformed into Daoist gods or saints. Nevertheless, both categories are of interest to us here. Although the co-opting of divinities and saints was also done on the Buddhist side, in what follows I shall limit myself to the Daoist appropriations.
Co-opting gods and saints
It is my contention that the Daoist taking-over of parts of certain deities from the Buddhist pantheon conceptually and practically altered the course of Daoism, just as the copying and adaption of Buddhist scriptures and parts of their teaching did. This is because, from its very beginning as a bona fide religion, the direction Daoism took was to a considerable degree shaped and formed by the components it took over from Buddhism. Daoist practice in which Buddhist influence was stronger, and "denser" areas where it was less so or not at all. This model has-with minor modifications-persisted down to the present, and although it does have a number of methodological advantages, and constituted a methodological approach of considerable significance when it appeared, it is now outmoded. In any case it is no longer adequate to explain the range, depth and dynamics which the Daoist adaption of Buddhist doctrines and practices reveal. The main reason for this being that the Buddhist influence on Daoism has now begun to be understood as a much more complex, deep-seated and variegated process than hitherto acknowledged.
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Incidentally, one of the areas which Zürcher largely overlooked has to do with the topic of the present essay, namely the taking-over by Daoism of Buddhist divinities and a number of saintly figures as well as the appropriation of entire cults. Let us begin our investigation by identifying in the Daoist context, the appearance of Buddhas, the highest and most primary deities in the Buddhist pantheon. Given the extensive and highly structured Daoist pantheon with its hierarchies of gods, one would perhaps expect that Buddhas did not have a place in the Daoist religion, but they actually do. Here it must be said that Buddhas generally do not appear as primary divinities, and also rarely figure with their Buddhist names in the Daoist literature, but more as a sort of "divine extras", evidently added on for good measure. Nevertheless, we do encounter both buddhas and bodhisattvas to a greater or lesser extent in the Daoist scriptures, and it is therefore not surprising to find them incorporated into the pantheon of Daoism in visual representations as well.
A prominent example of a primary buddha appearing in a Daoist text, is that of Vairocana, the so-called Cosmic Buddha, 5 who came to the fore in Esoteric Buddhism in China during the middle of the Tang dynasty (618-906). Although it took some centuries for him to be included in the Daoist pantheon, he occurs by name among the divinities to be 3. For examples of this change, see Charles D. Orzech, "Fang Yankou and Pudu: Translation, Metaphor, and Religious Identity", in Daoist Identity: History, Lineage and Ritual, Livia Kohn and Harold D. Roth (eds.) 24, Leiden: Brill, 2011, pp. 90-133 (esp. pp. 90-92 refers to the Buddha in a honorific manner as the "Old Buddha, the Golden Immortal (Gufo Jinxian 古佛金仙)".
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This indicates that both transposition and displacement was part of the process that took place with the appropriation of the Buddhist divinities. More on this will follow.
Avalokiteśvara in Daoism
As the most popular bodhisattva in the Chinese Buddhist pantheon Avalokiteśvara was also subject to Daoist appropriation. Or stated differently, the Daoist side could not afford 10. In standard Daoist parlance fashen 法身 normally indicates a monastic rank, at least during the Tang period. Here, however, the traditional Buddhist concept of dharmakāya as the cosmic or transcendental body of a buddha is retained. Exactly how this was to be understood in the Daoist context is not immediately clear to me, and is, in any case, not evident in the text itself either.
11 not to adopt the worship of this important divinity.
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In the early pre-Song material, Avalokiteśvara does not figure as such in the Daoist scriptures, but from the Song onwards, he appears with increasing frequency in the canonical material, not always as a primary deity, but certainly important enough to be mentioned by his Buddhist name.
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One of the reasons that Avalokiteśvara only occurs by name in the later material, is that as a divine character he had already been appropriated by Daoism earlier in his career as a saviour-divinity, but under the name Heavenly Worthy Jiuku 救苦天尊.
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There are several cases where Avalokiteśvara makes his appearance in the context of Daoism, but for the present purpose I shall limit myself to one case only, namely that we find in the Daoist work, the Xingming guizhi 性命圭旨 [Tablet for Pointing Out Nature and Mandate], 19 which belongs to the Three Religions (sanjiao 三教) complex of Daoist Ming texts. Here we find a special chart featuring Avalokiteśvara in which the celebrated Six Character Spell associated with him is placed in the context of neidan 内丹, the practices on so-called"inner alchemy", a major element in the Daoist cult of immortality. The chart in question is entitled Guanyin mizhou tu 觀音密咒圖 [Chart of the Esoteric Spell of Avalokiteśvara].
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This chart features an image of the seated bodhisattva, in effect a carbon copy of a Buddhist illustration, above which are two diagrams, one on either side (Figure ? ?). The chart on the right of Avalokiteśvara features six letters in slightly corrupted Siddhaṃ, reading: Oṃ manī padme huṃ, the celebrated Six Character Spell associated with this bodhisattva. The chart on the left side is the Chinese rendering of the spell with additional explicative text in Chinese. The manner in which the individual elements of the spell have been arranged therein is distinctly un-Buddhist. Note that the final power sound, huṃ, has been set apart, being placed atop the text of the mantra. The primary reason for this, I suspect, is because the chart is geared towards correlating the first five syllables of the mantra with the traditional five elements-complex that underlies all neidan practice.
In whereby one will be able to open the gate of wisdom and be able to get rid of the one hundred sufferings, and the karmic oppressions of the three worlds which will all be purified. All sins will be exhausted, completely dissipated and done away with. One will be liberated from birth and death and receive the blissful dharma-body [Skt. dharmakāya] . Moreover, chanting the spell also has an esoteric dimension [mijue 密訣] [as follows]:
Hence, with the utterance of the first sound, i.e. oṃ, my body becomes that of Vairocana Buddha.
With the utterance of the eastern sound, i.e. ma, my body becomes that of Akṣobya Buddha.
With the utterance of the southern sound, i.e. ni, my body becomes that of Ratnasambhava Buddha.
With the utterence of the western sound, i.e. pad, my body becomes that of Amitāyus Buddha.
With the exhalation of the northern sound, i.e. ma, my body becomes that of Amoghasiddhi Buddha.
As for the sixth sound, after the above make the guttural huṃ sound, and with that my body will become that of Mahāsthāmaprabtavajra (?).
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After the passing of some time the five breaths will return to the origin [wuqi gui yuan 五炁歸元], 23 whereby one will accomplish unimaginable virtues, and give evidence to the penetration of the absolute. 24 We see here the popular Buddhist deity and his spell presented, at least on the surface, in a manner that appears to be purely Buddhist. We even have the Esoteric Buddhist setting of the Five Buddha families (Skt. kula), one of each of the five spell-sounds in the mantra.
21. This can either refer to scriptures revealed by the gods or writ for communication with the gods. 22. To my knowledge such a vajrapāla is not found in the Buddhist sources, and would therefore appear to be an invention by the author of the Xingming guizhi.
23. The five qi refer to the vital breaths of the five viscera, and in typical Daoist fashion untimately relate to the five elements theory. They are described in the Wuqi chaoyuan shuo 五氣朝元說 [An Explanation of the Five Breaths Reverting to the Origin], found elsewhere in the Xingming guizhi 性命圭旨. In any case the wording here is not Buddhist, but has a strong Daoist connotation. As such it indicates a meditational form of breathing related to the internal circulation of qi in accordance with neidan practice. However, the Daoist neidan context becomes apparent when the spiritual result of the practice with the spell is described at the end of the passage, namely the return of the visceral breaths to their origin in the absolute. The appropriation of Avalokiteśvara and the Six Character Spell reveals something about the manner in which the Daoists utilized the material they took over. There can be little doubt that their appropriation of Avalokiteśvara first of all reflects an interest in using the power and image of the popular bodhisattva to boost their own practices. Secondly, Avalokiteśvara as a popular Buddhist divinity was an obvious choice as a vehicle for facilitating the harmonization of the Three Religions. Lastly, in doing so, they "lifted" the bodhisattva out of his (or her) original setting and re-inserted him into a new setting dominated by the spiritual concerns of neidan Daoism.
The increasing Daoist appropriation and transformation of the Avalokiteśvara cult and the associated teachings which took place during the later imperial period, is also reflected in the mid-Qing work, the Guanyin xin jing bijue 觀音心經秘解 [Secret Explanation on the Heart Scripture of Avalokiteśvara].
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This text, which to all appearances and purposes appears to be a Buddhist commentary on the Prajñāpāramitā-hṛdaya sūtra, 26 one of the most important and popular Buddhist scriptures in China, on closer examination turns out to be a Daoist commentary on the Buddhist sūtra. In addition to its full-scale doctrinal modification, it casts Avalokiteśvara in the role as a female immortal (nuxian 女仙) from the Zhou dynasty (1122-255 BCE).
27
This is not the place to explore the more delicate aspects of the Daoist transformation of the terse and stringent teaching on "the perfection of wisdom (Skt. prajñāpāramitā)" as presented in this short sūtra, but to simply point out that the level of appropriation could, and often did, go well beyond superficial borrowing, ending with something akin to full-scale integration.
The Jade Emperor's Buddhist Past
One of the pre-eminent cults in pre-modern Daoism is that of the Jade Emperor (Yudi 玉 帝).
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Common to many of these cults is the creation of a myth of origin, a story which explains how a given deity came to be. In the case of the Jade Emperor we find that his lengthy journey towards sanctity-said to have taken numerous time-cycles (Skt. kalpa) -was in large measure modelled on the traditional account of Śākyamuni Buddha. The Daoist use of the Śākyamuni template also reveals some familiarity with the Buddha's life on the basis of which we shall gain an insight into yet another feature of Daoist appropriation of Buddhist material. While the scripture in question contains a variety of Buddhist material, including structural elements, we shall here focus on the first of the Gaoshang Yuhuang benxing jijing's three major parts, which deals with the Jade Emperor's myth of origin.
The text tells the story of how the Jade Emperor in a previous lifetime in the distant past was miraculously born in the country Bright Adornment of Wonderful Bliss as a son to a childless royal couple, King Pure Virtue and Queen Precious Moon Light. Having been unable to conceive, the queen prayed to Lord Lao for a son. In a dream, Lord Lao manifested himself to her and promised her a son. Accordingly a son was born amidst a variety of miracles. Having performed cultivation for many hundreds of kalpas, during which time the prince practised asceticism and made all kinds of self-sacrifices in the mountains he eventually became a "Golden Immortal" (jinxian 金仙) with the name Pure Spontaneously Enlightened King Tathāgata (Qingjing Ziran Jue Wang Rulai 清淨自然覺 王如來). After this he taught all the bodhisattvas' sudden enlightenment (dunwu 頓悟) of the Great Vehicle and how to enter gradually the Wondrous Dao of Vacuous Nothingness (xuwu miao dao 虛無妙道). Eventually he became the Jade Emperor and taught all sentient beings the Dao.
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Anyone remotely familiar with Buddhism will immediately recognize the account of the Jade Emperor's spiritual progress as a thinly disguised version of the life story of Śākyamuni Buddha, i.e. divine origin, royal birth and associated miracles, ascetic practices in the mountains, self-sacrifice, enlightenment, teaching the disciples etc., including the loose references to the deity's previous lives in imitation of the Jātakas. Interestingly the Gaoshang Yuhuang benxing jijing's reference to the "sudden realization of the Great vehicle" and "gradually entering the wondrous Dao" echoes the Chan Buddhist doctrine of "sudden enlightenment followed by gradual practice", something which would have been widely known to religious practitioners across the board during the Song dynasty.
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Even the manner in which the Dao is referred to as "vacuous nothingness" may be seen as reflecting Buddhist thought. Elsewhere in the text we find a reference to "golden immortal bodhisattvas (jinxian pusa 金仙菩薩)" 33 as a compound indicating the conflation of Daoist immortals and Buddhist bodhisattvas into a single category of holy beings.
In this case we are not dealing with the Daoist appropriation of an actual Buddhist divinity, but rather with a case of conceptual borrowing and religious re-dressing. The "life of the Buddha" template serves as a narrative and structural platform for the creation of the account of the Jade Emperor's ascent to sanctity on the one hand, while on the other, salient Buddhist doctrines are invoked to underscore the dispensation of his teaching of salvation. Undoubtedly the popularity of Chan Buddhism during the Song must have been a primary reason for casting the Jade Emperor's primary religious activity in such a straightforward Buddhist manner rather than utilizing a more obvious Daoist wording. This example is therefore one in which the appropriation of the Buddhist deity, in this case Śākyamuni, happens indirectly, as a re-fashioning or re-casting. Even so, the primary Buddhist features of the Jade Emperor's previous incarnation as Pure Spontaneously Enlightened King Tathāgata is never in doubt, indicating a conscious and integrated take-over of the Buddhist message of liberation and salvation.
Appropriated Cults: Marīcī and Mahāmayūrī
In addition to Avalokiteśvara, the Daoists took over a number of other Buddhist cults, primarily those concerning major bodhisattvas and divinities. The material pertaining to these various cults is substantial, and here I shall limit myself to discussing two of the more prominent ones. Interestingly enough, the two cases to be dealt with involve the appropriation of female divinities, namely those of Marīcī 34 and Mahāmayūrī. of both have a long pre-history in Chinese Buddhism, in particular in Esoteric Buddhism, before they aroused the interest of the Daoists, something which is also apparent in the manner in which they were appropriated. Turning first to the cult of Marīcī, there are a number of scriptures, all relatively late works, which throw light on the conflation of the Marīcī/Doumu cults in the context of Daoism, but for the sake of brevity, let us focus on one of them, namely the Xiantian doumu zougao xuanke 先天斗母奏告玄科 [Ritual of the Mysterious Prayer to Doumu of the Former Heaven].
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Here we find the Buddhist astral divinity Marīcī and the derived Daoist goddess Doumu placed side by side as part of an entire array of mainly astral divinities. The former is referred to as, "Marīcī, Divine, Great Holy, Completely Bright Heavenly Worthy Goddess". The "Heavenly Worthy" epithet added to the name of the goddess is a standard title for Daoist divinities. Thus we see that at beginning of this text that Marīcī was still retained as an appropriated Buddhist divinity, although clearly in the process of becoming a fully fledged Daoist goddess. However, later in the same text we may observe that the final conflation of Marīcī/Doumu had taken place, as we read that "Doumu is the transformation body of the Buddha Mother [Marīcī] (Doumu huashen wei fomu 鬥母化身 為佛母)".
37
In other words Marīcī and Doumu are here conceived of as one and the same goddess.
As for the cult of Mahāmayūrī, or the Golden Peacock Queen, she is a powerful vidyāra-jñī and protector in the context of Esoteric Buddhism. There are three Mahāmayūrī scriptures in the Daoist Canon, of which the most important for the present purpose is the Tais When looking at this scripture, it is evident that it is not a direct copy of any of the Buddhist Mahāmayūrī vidyārājñī sūtras, but rather a pastiche incorporating essential Buddhist elements and concepts. While it is clear that whoever compiled the Daoist scripture was familiar with one (or more) of the Mahāmayūrī vidyārājñī sūtras, it was probably Amoghavajra's translation/compilation from the eighth century which served as the most immediate model, or rather source of inspiration. Nevertheless, it is important to note that the Taishang Kongque wangzun jing contains little in the way of Esoteric Buddhist lore or ritual. It is to all purposes and intents a "pure" Daoist scripture, apart from the fact that its main divinity is a Buddhist one. This means that the Daoist compiler of the Taishang Kongque wangzun jing, at least as far as we can see, con- sciously avoided aspects of Esoteric Buddhist practice which would require the type of master-disciple transmission of the more arcane aspects of the Mahāmayūrī ritual. This included in particular the mantras and spells in Sanskrit as well as the mudrās and special offerings. Instead he chose those elements and ritual structures which would meet with a ready resonance in a Daoist-oriented audience. The Mahāmayūrī cult in its Daoist form therefore represents a case where the overall idea of a Buddhist cult was appropriated, and in this case limited to the deity herself, while the ritual and overall conceptual "packing" remained Daoist.
Buddhist Monks as Daoist Saints
By the beginning of the Song dynasty (960-1276), Daoism underwent a series of new developments, which heralded in the reformation of earlier sectarian groupings and the establishment of new dispensations including the Zhengyi 正一 tradition and the Shenxiao mentioned earlier. Characteristic of both these movements are their production of a new and extensive Daoist literature, much of which with focus on ritual practices.
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The growing evidence of borrowings from Buddhism and appropriations of certain aspects of ritual technology, especially that relating to Esoteric Buddhism, is conspicuously in evidence. It is also during this period, more precisely during the early eleventh century that the important Daoist compendium, the Yunji qiqian 雲笈七籤 [Seven Tallies in the Cloud Satchel] appeared. 40 Despite the fact that this work represents a form of "purified" Daoism, i.e. a Daoism that had been through an anti-Buddhist purge to cleanse many of the important scriptures from Buddhist elements, the YJQQ nevertheless still features many remains. Among these we find Buddhist saints, cast in roles as Daoist immortals.
The most prominent among these appropriated Buddhist saints is the Indian monk Bodhidharma (d.c.530).
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In fact an entire section devoted to him is contained in the YJQQ, Even if we substitute qi, i.e. vital energy, with prāṇa, the standard term for breath used in Buddhist meditation texts, we cannot explain away the strong and persuasive implication of the way qi as a solid, material force or energy appears in the text. Moreover, the idea of a spirit (shen 神) inhabiting the human body, is also a concept which is inherently alien to Buddhism, but which of course stands centrally in Daoist ontology. There are other instances in the text under discussion which indicate its non-Buddhist origin. Another example of Daoist discourse in the text is the reference to filial piety (xiao 孝) performed by Śākyamuni, the historical founder of Buddhism, on behalf of his parents.
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And the manner in which the inside of the human body is discussed, in particular the relationship between vital energy and the five viscera and the six organs (wuzang liufu 五臟六腑).
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As our text features prominently in an important Daoist compendium from the early eleventh century, it is obvious that the Daoist borrowing or adoption of Bodhidharma was not the result of a random appropriation. By the time the YJQQ was compiled, Bodhidharma's status as the First Chinese Patriarch of Chan Buddhism had long since been established, and he already had a virtually saintly position in Chinese Buddhism at that time.
It is not known when Bodhidharma made his entry among the saints of Daoism, and it is in my view debatable whether it can actually be traced back to the Tang period. I find it more likely that the Daoist co-option of the Bodhidharma-character took place during the early Northern Song more or less simultaneously with the rise of formalized Chan Buddhism.
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As we have already seen, the YJQQ entry bears little resemblance to Livia Kohn (ed.) As with Bodhidharma these monks also appear in the YJQQ as Daoist adepts of outer and inner alchemy rather than as Buddhist monks.
In connexion with the praise-and indeed use-of these Buddhist monks, the YJQQ openly states the reason for incorporating them into the hierarchy of Daoist saints was because"they are all similar to Daoists". 55 This shows that when Buddhist saints were introduced into the Daoist context, it was because they were considered as practitioners of Daoism, i.e. as being "one of us". Moreover, the primary characteristics associated with the appropriated Buddhist saints, were "rewritten" or altered so as to match with Daoist ideology and practices. to underscore an otherwise entirely Daoist line of argumentation regarding so-called "inner cultivation". The first passage in question reads:
The Inner Meaning states: From ancient times up to the present is not very far. The scriptural methods concerning the way of alchemy has one principle, which is non-discrimination. The Sixth Patriarch has said: My teaching of the dharma 60 is like the seasonal rain, which moistens the great earth. The Buddha Nature you all have, may be likened to all the various kinds of seeds, which benefit from the saturation [caused by the rain], causing them to sprout and grow." Having obtained it, one knows its spirit and cherishes it; illuminating its vital breath, one treasures it. If one does this throughout the entire year, nothing will be able to cause one injury. For the entire year, one will not encounter what are referred to as "perverse gods (huangtian 橫天)".
63
What we see here is that the passage from the Buddhist text is inserted into a doctrinal discourse which has an entirely different aim and practical purpose, namely the preservation of the "inner body" or "embryo" created through the internal, alchemical process.
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Later on in the same text we find another quote from Huineng's Platform Scripture. This time inserted into a discussion on the mutual integration and transposed identity of Daoist gods in a manner vaguely resembling the teaching on the so-called "transformation bodies (huashen 化身)" of Buddhism. The text reads:
The Buddhists have also explained the three bodies of their own nature. The Sixth Patirarch said: "The pure dharmakāya is your own nature; the complete 57. T. 2008, 48: 361b. 58 and full sambhogakāya is your own wisdom; the myriad nirmāṇakāyas are your own activity.
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First of all this data also reveals that the Daoists, even in later periods, were happily appropriating and utilizing Buddhist materials, even to the point of quoting from primary works belonging to that religion. Moreover, they did this without fiddling with the contents of the text, but instead they embedded the appropriated material into a quite different conceptual setting. The logic of these quotes, especially if one reads them as Chan Buddhist teaching, makes little sense. Nevertheless, in the Daoist tradition of inner alchemy, they serve the point of underlining the belief in interior, corporal bodies. By being taken out of its Buddhist context, the appropriated Chan teaching loses its original meaning, while in the new setting of Daoist doctrine it is imbued with a new and quite different meaning. Do these examples indicate that the more clearly defined religious and doctrinal demarcations, such as those that had persisted between Buddhism and Daoism during the Tang, had become more fluid during late imperial China? Or perhaps a shift in the perception of saintliness had taken place, in which numinous power was no longer seen as carrying a distinct religious address, but was rather something which all could partake of, regardless of faith? Whether we will be able to answer these questions remains to be seen, but it is evident that the trend towards inter-religious borrowing and the sharing of mutual beliefs was a tendency that started to become more and more prominent as the Song period wore on.
The Case of Puan
Let us now proceed to a discussion of the case of the Chan master Puan Yinsuan 普庵印 肅 (1115-1169), 66 later known as Ancestor Puan 普庵祖師, a historical figure of the Linji School 臨濟宗 of Chinese Chan Buddhism, who was active in south-eastern China during the transition between the Northern and Southern Song. Although in all respects a traditional master of chan, whose teaching focused on the practice of meditation with the use of gong'an 公案 ("public cases"), Puan is also known for his fondness for the Avataṃsaka sūtra and is said to have attained enlightenment from reading a sentence in this important scripture. The traditional Buddhist sources also mention that he was a rain-maker and a practitioner of pious austerities. Among other feats Puan is said to have copied out the celebrated Vajracchedikā sūtra in his own blood. Nevertheless, as far as the historical figure of Puan goes, we are essentially dealing with a bona-fide Buddhist master, a human being operating in a religious context and in recordable time. 65. T. 2008, 48: 356a; DZ 90, p. 370b. 66 Some time after Puan's death, a popular cult had developed around his persona, elements of which may already have been present during his own life time. This development was no doubt stimulated by the fact that the imperial court bestowed posthumous honours on Puan's temple on several occasions, something which greatly boosted the popularity of the cult locally. It is essentially this aspect of the Puan persona which can be credited with the popular and divine status both inside and outside the religious boundaries of Buddhism.
There are indications that the local worship of Puan, including its transmutations within the local Daoist Qinglian Sect 青蓮派, was also influenced by or at least absorbed elements from Manichaeism during the Ming.
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The role and status of Puan is referred to in one text of the Qinglian Sect in the following terms: "Our Third Patriarch Puan is the transformation body (huashen 化身) of the Heavenly Worthy of Lingbao (Lingbao Tianzun 靈寶天尊)".
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In this manner they link together their own organization with the cult of Puan, one of the most important Daoist gods in that part of China.
Puan's importance as a figure who crossed the religious boundaries between Buddhism and Daoism, is also underscored by the fact that he, like a few select Buddhist monks and laymen, in addition to Bodhidharma, Fudashi 傅大士 (497-569), Baozhi 寶 誌 (fl. first half of sixth cent.) etc., found his place in the expanded and revised Soushen ji 搜神記 [Record of the Search of the Divine], 72 a Ming collection of tales that revolve around mainly Daoist gods, immortals, and human saints. In this source there is no direct mention of a connexion between Puan and Daoism, although his role as a thaumaturge, especially a rain-maker, is mentioned. However, given that the Soushen ji is a Daoist compilation, and that it was included in the Ming Daozang, indicates a stage in the process by which the gradual co-option of Puan as a Daoist sage took place. The Puan Spell as a distinct piece of liturgy mentioned above also entered Daoist liturgy and ritual music. It is not known exactly when this took place, but probably some time during the late Ming, i.e. sixteenth to seventeenth centuries. In any case we know that the spell, together with a good many other Buddhist-inspired pieces, were chanted in the rituals of the Longmen Sub-sect 龍門派 of the Quanzhen School of Daoism.
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In any case, it is clear that by the late Ming the popularity of the Puan cult in Fujian and north-eastern Guangdong had outgrown its original roots in Chinese Chan Buddhism as it had transcended both religious and narrow sectarian boundaries. By then Puan had become a god with universal appeal.
Thus we see that Puan's rise to divine status in Daoism was facilitated through a process by which he was lifted out of his status as an important religious leader in Chan Buddhism, via a post-mortem stage as a divine saint, in effect a bodhisattva, complete with a hagiography and a set of magic, ritual practices until he finally emerged as a fully fledged Daoist god.
Conclusion
Before concluding this paper, I would like to address the question of what actually happens when one religion appropriates divinities and cults belonging to another religion. This issue would appear to be of primary importance in the over-all context of the KHK, not only because of its potential in throwing light on a major aspect of inter-religious practice, but also for its potential in revealing some of the more intricate mechanisms in the process of religious transfer. On the surface, it would appear that the simple takeover of a Buddhist cult by Daoism, such as Guanyin or Mārīcī worship, would not seriously alter or influence its core beliefs and practices, such as the longevity cult, cosmology, its pantheon and heavenly hierarchy, belief in internal gods etc, and as such may be understood as relatively unproblematic affairs, something akin to an addition. However, there can be little doubt that in the rather free and open-minded appropriation of Buddhist deities and their cults by the Daoists, not to mention the take-over of related scriptures, they did make their beliefs and practices vulnerable to a whole set of new, and in many cases, quite different doctrines and beliefs. Beliefs and practices with the potential to undermine or at the very least off-set core-values of Daoism. Several previous studies have shown how the borrowing from Buddhism was greatly influential in shaping the history of Daoism and its literature during the early medieval period. In the late medieval and early pre-modern period we begin to see, as I hope this short study has shown, how these wholesale borrowings gradually altered Daoist concepts and practices, sometimes in a radical manner.
This leads me to the question of what appropriation could entail in a given specific case. And more specifically to the question of appropriation accompanied by or without a radical transformation. In the case of the former it would appear that a proper transformation or re-casting of the appropriated god or saint was deemed necessary or was otherwise done in order to have a similar god as the competitor. We may refer to this process as motivated by a mixture of practical necessity and religious jealousy. Or stated in another way, as being in possession of a religious 'service' similar to that of the Buddhists, but with a conscious re-formulation of the status of the appropriated god or saint.
In the case of the latter proposition, namely that in which it was not felt necessary to alter or change the status of the appropriated god/saint, but simply to adopt him or her more or less as he/she had been in the original Buddhist context. This may have been because the cult of the god or saint was already so important and well-established that it was not necessary to change anything on a deeper level. This type of appropriation comes closer to how we normally understand "borrowing", but with the twist that the "foreign" god or saint, depending on the case, was continuing his or her "existence" in an essentially alien environment and henceforth functioning in new doctrinal and ritual contexts. This might or might not mean a change in the divinity's fundamental function, as for example in the case of Avalokiteśvara/Guanyin, whose cult in the Daoist context would appear to have continued in much the same way as it had unfolded in its original Buddhist surroundings-namely as a protector, healer and provider of children. Likewise, in the case of the goddess Marīcī, whether she continued under this name in Daoism or under her new appellation as Doumu, her function as an astral protector and status as martial goddess, did not change significantly either when she was lifted out of her originally Esoteric Budddhist context and into that of Daoism. However, in the case of Puan discussed above, we see a Buddhist saint, originally a famous monk, whose status and function changed dramatically as his context shifted. In effect Puan was not only canonized as a saint through the process of appropriation, a development which may already have taken place while he was still worshipped in the Buddhist context, but he was made into a de facto god when he moved across the religious boundary and into the Daoist pantheon. Most likely this transition was greatly assisted by the massive popularity the cult enjoyed locally. In order words, the popularity that had developed around him, i.e. the cult itself, may have been the very factor which propelled Puan into the Daoist pantheon as a fully blown god.
The altering or changing of Daoist practices due to Buddhist influence can be observed in many different cases, in particular in its rituals and liturgy. At the very least the borrowing or adoption of certain Buddhist cults by Daoism, did serve to blur the formal sectarian and religious divide between the two religions, something which can be most readily observed in the formation of what we may refer to as the "Buddho-Daoist pantheon" which began to take shape during the Southern Song-Yuan transition of the thirteenth century and eventually reached maturity under the Ming. There may be several explanations for the proliferation of Daoist take-overs of Buddhist divinities, and certainly more than have been touched upon in this short essay. However, let me venture a hypothesis which-even if it does not explain everythingdoes, I believe, provide a significant and contributing rationale behind the borrowing, adoption and transformation of Buddhist divinities that we see in Daoist material.
Since the very beginning of the Buddho-Daoist encounter, the divinities of the two religious traditions have in many cases appeared side by side, so to speak. One of the earliest sources that mentions imperial worship of Buddha images, is the celebrated memorial by Xiang Kai 襄楷 (second half of second cent. CE), which refers to sacrifices made to images of Laozi and the Buddha in the imperial palace.
75
Early archaeological findings have also revealed that Buddha images were placed in Han tombs as well as on artifacts. 76 There are of course numerous cases where local Chinese gods have been found in connexion with funerary practices. Hence, from early on in the history of Buddhism in China, its imagery could be found in the same locales populated by that of Chinese popular religion and of later, formalized Daoist religion. Evidence from the fifth to sixth centuries provides clear evidence of a iconographical conflation of Daoist and Buddhist images, especially in the area of Zhongyuan. 77 Given that Buddhism can be considered the primary and obviously inspirational factor for the rise of the formalized and structured Daoist pantheon, especially as far as iconography is concerned, it is in my view logical to assume that this fact greatly assisted and facilitated the subsequent adoption and appropriation of Buddhist divinities and divine characters by the Daoists. In any case, it is evident that there was little if any serious resistance on the side of Daoism towards the Buddhist deities and saints we have discussed here. Given that Buddhist cosmological concepts and its deities were readily accepted by the Daoists, this "openness" towards the gods of the other may therefore also have played an important role in the appropriation of doctrines, beliefs and ritual features, elements which work on the deeper levels of religious practice.
Just for the record, let me assure the reader that Daoism was by no means alone in its appropriation of Buddhist gods and holy persons. The Chinese Buddhists also took over certain Daoist divinities, but evidently on a much lesser scale and rarely-if everreally major gods. This at least is how I perceive the situation at this stage of my current research. Despite this, important Daoist cults, such as the Great Dipper and its astral lords, as well as that of the Kitchen God, a god present in all households in traditional China, were incorporated fully into the Buddhist pantheon. I shall return to these issues as my research progresses.
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